tismal hymns,"28 Bernard's hypothesis may still hold true for some of them. However, when we examine those Odes in which there does seem to be an allusion to baptism, the phrase "put on" would not appear to refer to the donning of the baptismal garment. Ode 4 says: "For who shall put on your grace and be rejected?"29 And, three verses later, it is prayed: "Sprinkle upon us your sprinklings, and open your bountiful springs which abundantly supply us with milk and honey." The latter verse may be an allusion to baptism and the following eucharist.30 Whatever was "put on" thus would appear to have been put on before baptism.
This conclusion is borne out by Ode 39, where we read: "Therefore, put on the name of the Most High and know him, and you shall cross without danger; because the rivers shall be obedient to you."3' This text may allude to the idea of baptism as a dangerous sea journey.32 In order to make the journey safely, the baptizand had to "put on" the Name of God.
What is meant by the phrase, putting on a divine entity? In the verse immediately preceding the last verse, we read: "Because the sign on them is the Lord, and the sign is the Way for those who cross in the name of the Lord." This "sign" (t') which is "the Lord" is probably identical with "the Name of the Most High" in the next verse. In Ode 8, 15, we read that God has set a "seal" (ftbt) upon the face of the elect even before they existed; this seal appears to be identical with "the Name" of the savior which later is said to be with them and protect them forever.33 This seal of the Name apparently is identical with the sign of the Name in Ode 39. In Revelation, the "seal" of God put on the forehead of the elect (7,2-3; 9,4) is explicitly said to be the Name of God.34
Returning to Ode 4, we may quote the verses between the two excerpts given above: "Because your seal is known; and your creatures are known to it. And your hosts possess it, and the elect archangels are clothed with it." This "sign" or "seal" (htm) which is put on by the archangels probably is identical with the "grace" which, when "put on," makes one acceptable before God.
The putting on of the sign or seal of the Divine Name before baptism probably refers to the anointing, which in Syrian Christianity was done before the immersion.35 The Acts of Thomas, a work from the same time and provenance as the Odes, provide substantial evidence to the effect that the pre-baptismal unction conveyed the "seal" of the Name.
The unction is a "sealing" which communicates the "seal".36 Since Thomas invokes the Name while anointing, it is clear that the seal is the seal of the Name. Being invoked, the "Power" or the "Name" comes to inhabit the oil "which men may put on": "[...] Jesus, let [your] victorious Power come, and let it settle in this oil [...] and let it dwell in this oil, over which we name your holy Name."37 The "Power" is identical with the "Name." In the epiclesis at the unction in ch. 27, the Spirit is called both "Name of the Messiah" and "Power".38 At the unction in ch. 132, the oil (or the Spirit which it conveys) is called "Name of the Messiah" and "Hidden Power".39
In the fifth century, the Church Father Narsai in his liturgical homilies summarized the Syrian tradition about the seal of the Name communicated through the unction. Holding the oil in his hand, the priest "shows to the eyes of the bodily senses the Hidden Power..." In anointing the believers, the priest "signs the flock with the sign of the Lord, and seals upon it His Hidden Name [.
..]."40
It is logical that the Odes refer to the anointing as an investiture, for, after the "sealing" of the forehead, the entire body was anointed. In the Acts of Thomas ch. 157, the apostle, after having invoked the "Power" or "Name," pours oil on the heads of the naked baptizands and then anoints the man, while his female companion anoints the women. 41 Returning to the Odes, we note that where unction is spoken of as a "putting on" of a divine entity before baptism, we find neither a removal of clothes before unction nor a reclothing after baptism. In the texts cited by MacDonald, however, we do find both a removal of clothes and a putting on of a garment, but no baptism. Moreover, the clothes which are removed before the donning of a new garment are obviously seen as the body which Adam acquired as a consequence of the Fall, as is evidenced by the phrase "garments of skin". Finally, the putting on of a new garment would again seem to be the oil of the unction ritual, as is evidenced by the phrase "covering of Your Spirit", for the anointment ritual conveyed the Spirit of God. 42 Thus, the evidence of the Odes allows us to conclude that two rituals are described. The one sets forth unction and baptism, the other unction only. Only in descriptions of the latter is there made mention of removal of the clothes which symbolize the material body. c) Stripping off the garments: Use of the metaphor in relationship to ascension. It is not justifiable to assume that baptism follows upon unc-tion in the latter ritual, because the texts describing this ritual proceed directly from unction to ascension to heaven. It is true that some later texts speak of baptism as taking place in heaven,43 but this is not the case in the Odes of Solomon. In Ode 11, the Odist, after having related that the Lord "renewed" him "with his garment" and "possessed" him "with His light,"44 describes his lofty state and then says, "And He took me to His Paradise [...]."45 There is no indication of a baptism being administered in the heavenly Paradise.
In Ode 21, after having related that he had "stripped off darkness," "put on light," and acquired a new body ("members") without affliction, the Odist says, "And I was lifted up in the light, and I passed before His face. And I was constantly near Him, while praising and confessing Him."46 The one having stripped off the body and been anointed, thereby acquiring a glorious body, is elevated to heaven and transformed into an angel of the Countenance, i.e., one of the angels performing cultic service before God and therefore being allowed to see his face.47 He is not baptized.
Even Ode 25 may speak of an ascension, for after having stated that he removed his "garments of skin", the Odist says: "For Your right hand lifted me up." In any case, baptism is not mentioned.
It would seem that the Odes of Solomon have added a cultic expedient to the kind of encratite soteriology which was espoused by the group behind the Gospel of Thomas. Originally, leaving the body and ascending to heaven and gazing on God or the divine hypostasis did not require unction or any other sacramental act.
There is much evidence to this effect. To Philo, "the tunics (Xtircvao) of skin [Gen. 3,21]" is "symbolically the natural skin of the body (zir TOU CbcoaToS cpuaCtxOv ?ptLa.)."48 It must be stripped off upon ascension to heaven: "the soul that loves God" has "disrobed itself of the body (eixoa zo 6 ajoLa)" and has "fled far away (cpuyouao)."49 Interestingly, Philo describes this as one of the "three ways in which the soul is made naked."50 Moreover, Philo explains that "those who have made a compact and a truce with the body (ajuca) are unable to cast off (a&07TciapjaaaO0t) from them the garment of flesh (zr aapxCv ;epiP,lXya)."5 When describing the nature of the "intellect" in comparison to that of "sense-perception", Philo says that "our soul moves often by itself, stripping itself of the entire encumbrance of the body (o&ov xov Oacoa'tx6v o6yxov ix&oa)."52 This last passage uses language found in descriptions of the ascent of the wise: once one has stripped oneself of the body and has "escaped from the noisy pack of the senses," one apprehends with the "intellect only" (ra voilaet iO6vI) and exists in an "unclad movement" (tilv TyuPvVlv xivrlav). The one who is clad (iLr0CJTloiL wV)l) in the body, however, apprehends with the objects of sense perception: that is, he has been "swept down" (xazaoap4azt) to the world of sense perception.53
In De posteritate Caini, Philo discusses the ascent of the wise, when the wise person goes up "to the heights" like Rebecca who, after going down to the spring to fill her pitcher, "came up again." Rebecca is a type of the wise who "is enamoured of spiritual objects" and so "has learned by use of reason to rid herself completely of the body which the waterskin represents ('LaxO y&p 1 a&o otxutov 'pPa oXov a7o8uja60L XoyTLatC 'r v axo6v, To6 acjLa)." Hagar is a type of the foolish who brought "a skin (aaxov) to the place of drawing water." Rebecca, however, brought a "pitcher" and had "no need of any bulky leathern vessel" (8spuazivou o6'xou (<o) rapa&cav ouo6v6q) which, as we just saw, is equated with the waterskin or body (aax6S or a4jLoc).54 Notice the similarity in language with the above-mentioned passage from De somniis in which Philo speaks of the soul stripping itself of the encumbrance of the body (6Xov Txv otjoantxov 0yxov Ixouaa). The same image is used here for Rebecca who, because she is "enamoured of spiritual objects," has no need for the vessel of the body. There is a strict dichotomy between the spiritually-oriented wise person who sees God and the foolish person who is weighted down by the bulky vessel of skin and sees only through the physical eyes. Frequently, Moses is described by Philo as a type of the wise who ascends to God. God's command in Exod. 29,24, "Go, get thee down, and come up," is compared to Rebecca's descent to the spring and her ascent immediately following.5 When Philo interprets Exod. 24,18, where it is described that Moses went up to God on Mt. Sinai, he explains that "to such strains [melodies of heaven] it is said that Moses was listening, when having laid aside his body (&a'dcxaxov yev6'ovov); for forty days and as many nights he touched neither bread nor water at all." Philo concludes from this that partaking in the heavenly world quite literally requires that one put aside the mortal body and its needs by becoming an ascetic. The rationale for this is described by Philo in the following manner:
If the sound of it [the perfect harmony of the heavens] ever reached our ears, there would be produced irrepressible yearnings, frantic longings, wild ceaseless passionate desires, compelling to abstain even from necessary food, for no longer should we take in nourishment from meat and drink through the throat after the fashion of mortals, but, as beings awaiting immortality, from inspired strains of perfect melody coming to us through our ears.56
In another of his writings, Philo states that according to Exod. 33,7 when Moses went outside the camp and pitched the "tent of testimony," Moses was leaving his body and apprehending the "wisdom testified to by God." Furthermore, everyone who sought God "went out to it." Philo concludes that if one is to seek God, one must not remain in the "heavy encumbrances of the body" (aoor:tLxoTS oyxoLt) but "go out from yourself" (iSeXOoaoca art aoauTfi).57 Moses who "pitched his own tent outside the camp (Exod. 33,7) and the whole array of bodily things (rou aoJcxaTLxoiu iavt6o)" are likened to the sort of wise men, according to Philo, who have "disrobed themselves of all created things "(rvT-a &as7apcpgLaa&jvov ra& Ev yeviaet) and "naked will come to God" (yuyLvi tp6oS OEOv &acptiET). It is only in such a state of "nakedness" that Moses begins "to worship God" as he ascends to heaven and, "entering the darkness, the invisible region, abides there while he learns the secrets of the most holy mysteries."58 Some Christians described the body in similar terms and incorporated these notions into their soteriological schemes. These Christians concluded that when one returned to the heavenly world or to the primordial condition of Paradise, one would be required to remove the material body or garment of skin.59 The notion that the material body must be stripped off during the resurrection is at least contemporary with Paul. In his discussion about the spiritual body in 2 Cor. 5,1-10, Paul is seen to be in dialogue over this very issue. He presents the view that in the resurrection believers will be "putting on" (i?v8u67aaO0at) the "heavenly dwelling" (5,2) so that "what is mortal may be swallowed up by life" (5,4). He goes out of his way to make clear to his audience that believers will not be "unclothed" (eix6oaaal)t) of their mortal bodies but will be "further clothed" (irCevuaoaa0al) with spiritual bodies (5,4). Additionally, Paul states that the reason that the spiritual body is "put on" (iv8ua4atLvot) is so that, when the mortal body is removed at the time of the resurrection, the person will not be naked before God (5,3).60 Thus, nakedness to Paul is the condition of having removed the mortal garment of flesh.
Apparently, Paul is in a heated debate with a view that during the final resurrection, when the believers ascend to heaven, they will strip off their mortal bodies in order to lay bare their spiritual selves before God. Paul instead, contends that the believer will not stand naked before God, but that the mortality will be destroyed by being It is also important to note that the History of the Rechabites contains a passage which records that the Blessed Ones take on lives of "virginity" on this Paradise-like island.69 As we shall see in the next section, the imagery of asexuality is often found to be connected with the motifs of shedding the body and ascending to heaven, most probably because the state of Adam before the Fall was thought to be a state of asexuality. Thus, to become like the pre-Fall Adam, the Blessed Ones have removed their earthly bodies, ascended to a heavenly realm, are covered with glory, and now participate in lives of celibacy.
We conclude that the removal of the garment describes the removal of the material body during ascension to a heavenly realm. Additionally, with the exception of the Odes, this imagery is not employed in primitive sacramental settings. Moreover, the Odes, when employing this imagery, speak of unction, not baptism. d) Shamelessness. The stripping off of the garments in logion 37 is qualified by one additional expression: the garment must be stripped off without being ashamed. Again, this expression finds it origins in the Genesis story. According to Gen. 2,25, the primordial state of Adam was a state when man and woman were naked and not ashamed. After the Fall, Gen. 3,7 says, Adam and Eve's "eyes were opened, and they knew that they were naked." Genesis This view of unction is also preserved in another gnostic text, the Hypostasis of the Archons. After the candidate is anointed with the "unction of Life eternal", he is said to be able to overcome death by trampling it underfoot.80 Significantly, the motif of ascension is also present: after the candidate is anointed and thus has trampled on death, he "will ascend into the limitless light."8' Clearly, the Gospel of Thomas is sharing in this type of imagery. In logion 37, trampling on the garments refers to the act of renouncing these garments, that is, the mortal body.
Unlike the two Nag Hammadi texts just quoted, Thomas does not associate the act of trampling on the "garments" with unction or any other sacrament. In this it is similar to a saying in the Gospel of the Egyptians:
When Salome asked when what she had inquired about would be known, the Lord said, "When you have trampled on the garment of shame and when the two become one and the male with the female (is) neither male nor female."82 This saying is found in a discussion by Clement of Alexandria which focuses on the encratite understanding of "error", that is, sexual intercourse. Clement states that the encratite leader Julius Cassianus used this logion in order to substantiate his teaching that sexual tendencies must be renounced, thereby creating an asexual person. The "garment of shame" obviously refers to the body which is controlled by sexual impulses. This passage connects trampling on the "garment of shame" with the making of the male and female into something neither male nor female, that is, an asexual being.
Thomas can be seen to employ the garment metaphor in much the same manner as the Gospel of the Egyptians and Cassianus. The garment which was given to man as a consequence of the Fall, or intercourse, must be removed in order to ascend to the heavenly realm and return to the Pre-Fall state of shamelessness.83
It is important to note that the motif of becoming asexual in the Gospel of the Egyptians does not seem to occur in a baptismal context but rather in an eschatological setting, for Salome questions Jesus about the fulfillment of things that would happen in the future.84 This eschatological setting is seen clearly in the version of the saying given by 2 Clement:
For the Lord himself, on being asked by someone when the Kingdom would come, said, "When the two shall be one and that which is without as that which is within, and the male with the female neither male nor female."85 Note that the setting of the saying as furnished by 2 Clement is that of an eschatological question followed by an answer which teaches about asexuality.
Logion 37 is similar to the saying occurring in the Gospel of the Egyptians and 2 Clement, but it would not be right to interpret it futuristically. In Thomas, a futuristic eschatology is lacking. The eschatology in Thomas is realized and spiritualized.86 Thus, rather than pointing to the future for the return to asexuality, logion 37 understands the return of asexuality to be a present possibility. An appropriate mythological expression of this realized eschatology is the notion of an ascension to heaven. b) Like little children. In our logion, the idea of asexuality, rather than being dependent on gender terminology as found in the Gospel of the Egyptians, is expressed by the image of little children. The act of renouncing the body is said to be like an act of little children. Also in logia 21 and 22, the encratites are said to be like children.87 E. Peterson has collocated these two logia with Christian texts where Adam in Paradise is described as a 7cattov, "child" or "infant", or a v6ptoq, "infant" or "innocent one".88 Citing Gen. 2,25, they "were both naked and were not ashamed," Irenaeus says that Adam was a "virgin" and "had no understanding of the procreation of children, for it was necessary that they [i.e., Adam and Eve] first should come to adult age..."89 "Adam and Eve were naked and were not ashamed, for their thoughts were innocent and childlike, and they had no conception or imagination of the sort that is engendered in the soul by evil, through concupiscence, and by lust. a) Seeing God. Perhaps the most important part of logion 37 is the recognition that once one has removed the body and renounced it, one is able to "see" God. The whole logion is framed with the question of being able to "see" God: the disciples introduce the logion by asking when Jesus will be revealed to them and when they will be able to see him. The logion concludes with the striking statement: "then you will see the Son of the Living One, and you will not be afraid."93a To gaze at God or the divine hypostasis was the aim of apocalypticists and mystics ascending to heaven. 94 When Isaiah, in the Ascension of Isaiah,'09 is taken up to heaven in order to "see" God and the Son, he has to leave his "body" behind."0 As a matter of fact, the angel who is sent to Isaiah informs him that he will not gain knowledge of the angel's name because Isaiah will have to "return into this body" after his vision.I"' The angel explains that his purpose in coming to Isaiah is to "take you up" so that "you will see. "" 2 Once in the seventh heaven, Isaiah has a "garment" waiting for him."3 Having ascended, be first "sees" in the seventh heaven "Enoch [who also had ascended] and all who were with him, stripped of their garments of the flesh." They were clad "in their higher garments" and were "like the angels who stand there in great glory."''4 After a while, Isaiah "sees" God whom he describes as the "Great Glory"."' At the end of the book, he is bid to return into his "garment" on earth.1'6 Again we have a common nexus of motifs: one must strip away the mortal body or garment when ascending to heaven; once in heaven, one "sees" God.
The Hymn of the Pearl, found in the Acts of Thomas, 17 also testifies to this common nexus of ascension themes. This extended allegory speaks about a prince (the soul) who is sent into Egypt (the world) in order to recover a pearl (the purity of the soul). Upon leaving his father's kingdom (descending to earth), he strips off his glorious robe (his heavenly body) and dons Egyptian garments (his physical body) as a disguise. But soon he forgets his mission. The prince's parents, how-ever, send him a letter which reminds him of his task. So he recovers the pearl and "having stripped off the filthy garment," he leaves Egypt and travels back to his father's kingdom (ascends to heaven). Once he has arrived, he "sees" his glorious robe and states that "the image of the King of kings was entirely upon it [the robe]." He is then clothed in it.18 Even though the prince does not directly see God, the idea of "seeing" interestingly is not totally absent. The prince "sees" the glorious robe as well as the image of God upon it. Moreover, the hymn ends by telling that the prince made his appearance before his father (God). b) Without Fear. As with so many of the motifs already discussed, this motif also refers to the Genesis account of the Fall. After the Fall, Adam and Eve hid themselves from the sight of God because, according to Adam, "I was afraid, because I was naked" (3,10). Thus, we can infer that before the Fall, Adam was naked (that is, not clothed with the garment of skin) but not ashamed, and saw God and was not afraid.
Because of the Fall and its consequences (one of them being that Adam was afraid to see God), it is natural that feelings of fear are often described in ascension narratives when the person ascending returns to Paradise and faces God. For instance, in the Ascension of Isaiah, when
Isaiah finally reaches the seventh heaven, the sound of a heavenly voice causes him to tremble and be afraid. 19 The Life of Adam and Eve recounts the story of Adam's ascension to the "Paradise of the righteous" where he "saw the Lord sitting and his appearance was unbearable flaming fire."'20 At this sight, Adam exclaims that "I was disturbed when I saw this; fear laid hold of me."'2' Finally, we should note the ascension of the patriarch Enoch to the throne of the Great Glory in 1 Enoch 14. As Enoch ascended into heaven, he approached a "great house". He states, "Fear covered me and trembling seized me." Thus he fell upon his face.'22 At this point in the narrative, Enoch has another vision. He saw a "second house" and he "saw inside it a lofty throne" and the "Great Glory was sitting upon it."'23 Enoch explains that he was still prostrate and "trembling" with his face covered. 24 Moreover, it is noteworthy that when the person who has ascended to the Pre-Fall state by removing his earthly garments, he is no longer afraid to stand before God. This is clearly the case in 2 Enoch: when Enoch strips off his "earthly garment," is anointed, and becomes like an angel, he is no longer afraid, but freely converses with God: Significantly, the imagery in this passage parallels that which we found earlier in the Odes of Solomon, especially Odes 21 and 36.'26 In the Odes, ascension into God's presence was shown to be linked to the stripping and anointing of the chosen individual. The result of these actions was the transformation of the individual into an angelic-like being, a being who lived in God's presence and passed before his face. Just as in 2 Enoch 22, there was no mention of baptism.
Conclusion
The three principal motifs which comprise logion 37 are deeply rooted in Adamic topology and demonstrate a Jewish-Christian exegesis of the Genesis story most analogous to the encratite exegesis taught by Julius Cassianus. The "garment" is a metaphor for the physical body which was given to Adam as a consequence of the Fall. In the soteriological scheme, this garment must be removed and renounced. This is accomplished by becoming asexual and modeling one's lifestyle after that of Adam when he was still an innocent child. When the body of shame and sexual intercourse have been "trampled upon", the believer achieves a new state, a Paradise-like state in which he can ascend to a heavenly realm and, walking before God, gaze at Him unencumbered by the shame of Adam's Fall.
Further, logion 37 is not baptismal. 2 Enoch and the Odes of Solomon, the earliest sacramental texts on the removal of clothing, speak of an unction ceremony that is not even part of a baptismal ritual. Moreover, a couple of gnostic texts seem to connect the symbolic act of treading on physical aspects of the cosmos with unction. But because this nexus of ideas found in logion 37 occurs also in non-sacramental settings, it can not be proven beyond a shadow of a doubt that saying 37 is a witness to unction.
Regardless of whether or not logion 37 testifies to the sacrament of unction, it is clear that encratism, according to this logion, was a requirement for salvation and the return to the pre-Fall condition of Paradise where one stripped off the body, ascended to heaven, gazed at God, and became like one of the angels. Sim. 9,1,1) . In Similitude 9,13,2, the believers are said to clothe themselves with the clothing of the "virgins", who are identified as the "holy Spirits" (cf. 9,17,4). In Similitude 9,24,2, the white robe given to the one entering the Church is identified as the Spirit. The Pseudo-Clementines teach that the believers are vested with the "divine spirit" (Hom. 8,22) . 43 43-44 (ibid., 316-19 ). There are several other discussions about the wise ascending to heaven in which Philo describes the body in analogous language. Often these descriptions of ascensions accompany references to "seeing" God. For the most part, these references to "seeing" God will be reserved for discussion later in this paper; see section 3a. . 1,4) . Since death is not mentioned in log. 21, it is probable that the text simply states that if the believer wishes to to presuppose that unction precedes baptism since this very fragment is followed by two fragments on baptism. 88 MacDonald, 61-62, notes this passage and the preceding passage in reference to "trampling on the powers of darkness." However, he incorrectly uses it as evidence for the pre-baptismal ceremony of exorcism. Baptism is not mentioned at all. 
